The article is based on the case study of Sister Asklipiodata, a Jewish convert to 
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In the rest of the Russian Empire the archaic non-communal (ideorrhythmic) monastic regime had been replaced with communal living after the secularisation of monasteries in 1764. The latter refers 'not only to a common table and church services in common, but also to a common distribution both of work and of all necessary provisions'. The monastic individual, whether working with others or alone, gave his or her work over to his or her superior; s/he received no individual pay or goods, but only what s/he needed from the common stores. 4 Under the ideorrhythmic way of monastic organisation, not being able to support herself financially was a significant obstacle for a woman who wished to retire to a convent. Once admitted to the community, many novices purchased their own 'cells' (these were stand-alone or semi-detached structures that could range between a primitive hut and a palatial house) in monastery grounds, which could subsequently be sold on or even inherited by next of kin. 5 Nuns traded their own handiwork, continued to oversee private financial interests outside monastery walls, and each had a share in certain types of the monastery's produce, especially alcohol. To a great extent personal property conferred status and became the engine of social interaction both within and without convent grounds. 'Property … involves rights, privileges, powers, and immunities that govern the relative power of individuals over tangible and intangible things.' 6 Property relationships thus naturally morphed into social relations.
While benefitting individuals whose financial standing was secure enough to afford them confortable living within monastery walls, ideorrhythmic practices often proved deleterious to monastic discipline. Sophia Senyk describes the absence of common life as 'one of the ills of eastern monasticism, in all countries and at all 4 periods'. 7 Possession of money, goods and chattels by monks and nuns contradicted the most basic principles of monastic life such as the rule of poverty and obedience to superiors, complicated hierarchical relationships, created the sense of inequality among the inmates, and distracted them from the daily regimen of prayer and contemplation. 8 The only two areas that remained common to the inmates within the ideorrythmicallyorganised monastic community, were liturgic services and the cemetery. 9 Prior to the secularisations of the late eighteenth century, no expectation existed of Orthodox nuns engaging in charitable activities such as work in hospitals or orphanages. As often as not,
property-centred conflicts became internal disputes about authority, as well as personal and communal rights. Most importantly, property relationships kept the sisters wedded to the world of secular concerns they were supposed to shun. The case study examined below amply demonstrates that the idea of property even extended to a woman's right to regulate interference with her body in a variety of contexts -familial, professional and legal.
The problems and contradictions that blighted Sister Asklipiodata's life as a nun
were not unique to her and were to a great extent the consequence of the fact that pre-1786 monastic existence in the Ukrainian Hetmanate was based on archaic, poorly articularted principles. A revision of these principles was required in order to repair the cleavage between commonly shared traditional perceptions of monasticism as the highest expression of Christian life and the often mundane experience of convent living; to effect a paradigm shift in the social function of women's monasteries; and to address the persistence both within and without the convent walls of property-based relationships that 21 Whether unmarried, divorced or widowed, left on her own, a Jewish woman with no independent income and no place to go had to rely on the kindness of strangers, either Jewish or gentile. 22 On the other end of the spectrum, an Orthodox identity assumed on conversion, especially when it was combined with the ownership of property, provided women with a degree of independence and a range of choices.
It is impossible to trace either Sister Asklipiodata's original Jewish name, or the secular Christian name she adopted on conversion. Judaism had a specific place allocated to female devotion (even if it was reserved for the domestic and private spheres), but also that deliberate attempts were undertaken to make the purpose of this devotion intelligible to women. Notably, after the first collection of tkhines appeared in print in Asklipiodata's native Prague in 1590, the city remained one of the main centres of their publication between 1648 and the first decades of the eighteenth century. 27 Although the idea of celibacy, in the sense of sexual abstinence for religious reasons, was known in Judaism, it was reserved for men, as women were not considered to be sufficiently evolved spiritually to benefit from it, and were actively discouraged from practicing a celibate lifestyle. At the same time, Jewish women who had spiritual pretensions sometimes deliberately played with it either by specifically abstaining from sex or otherwise secluding themselves from the bustle of everyday life. 28 In the early nineteenth century, while spending time in solitude at her mother's grave -a distinctly female activity in Judaism -Hannah Rachel Werbermacher, the famous Maiden of Ludmir, was wondering about her 'right to possess all of the [spiritual] levels that men possess'. 29 The future nun Asklipiodata, a Jewish convert entering an Orthodox monastery, may have felt that by doing so she was raising herself above the station traditionally ascribed to women in her ancestral faith. As such her monastic career represents an interesting case of Judaeo-Christian religious syncretism.
The prestige of monastic profession permeating Orthodox society, which in Asklipiodata's case was very likely associated with an aspiration to a higher social status, The two years following Asklipiodata's entry to the monastery witnessed her meteoric rise to becoming a fully professed nun in 1769. 31 The available statistical data about admission to the novitiate and profession in Ukrainian female monasteries in the 1760s help to contextualise this advanced career progression under the fluctuating conditions of state-regulated access to monastic status. In accordance with basic canonical rules reinforced by the Petrine 1722 Addendum to the Spiritual Regulations (Dukhovnyi reglament), specifically aimed at monastic individuals, the minimum period of novitiate was set at three years, although in the first half of the eighteenth century few aspirants managed to attain monastic status as quickly as that. The average wait between entering monastery and profession constituted seven to ten years, but some women had to possess their soul in patience for fifteen or even twenty years. 32 It was easier for a woman in her fifties to achieve profession than for a younger candidate, whose age fell short of the constantly moving goal posts of between forty and sixty years of age, which the imperial legislation stipulated as suitable for monastic admission. 33 The year of Asklipiodata's entry to the convent, 1766, saw a small rise in admissions after a temporary lull that followed the secularisation of monasteries in Great Russia in 1764, which did not apply to the Ukrainian territories but nonetheless visibly affected the Kiev church authorities' confidence in drawing new monastic recruits. 34 1769, the year of Asklipiodata's profession, was a veritable annus mirabilis for the Holy Jordan community of nuns: as many as eighteen sisters achieved monastic status that year. 35 That, unlike Asklipiodata, some of them had to wait between six and sixteen years for that day, underscores the speed of her progression to a full profession. Above all, it serves as a testimony to her urgent desire to become a nun: in the eighteenth century candidates who wished to take the veil had to appeal to the consistory authorities for permission to do so. 36 Since instant success was extremely rare, and unsuccessful repeat applications -not unknown, some women resorted to desperate underhand tactics to become professed nuns, such as travelling abroad to take the veil in Orthodox convents in Poland or Moldavia, obtaining profession in men's monasteries, or lying about their martital status. 37 At the same time, the consistory authorities' evident appreciation of When the nun's sympathisers approached the pair, one of the women was carrying a stick, which she used to hit Joseph, while the rest were pulling Asklipiodata away.
Eventually freed from his grasp, a dishevelled and bloodied Asklipiodata was shouting rude insults directed at the mother superior. Asklipiodata's help. 46 The formal complaint Sister Asklipiodata dictated to a scribe stated that she had been asleep when a wild banging on the door of her cell started. She had assumed the convent was on fire or under attack from brigands 'trying to break into her cell and steal her belongings'. Even by her own account, Asklipiodata's uppermost concern was thus about her own possessions rather than relics or other religious paraphernalia kept in the monastery church. When a candle was finally lit and the door unlocked, an 'insensibly drunk' Joseph, servant of Mother Alexandra, barged into the cell and, apparently without provocation, dealt Asklipiodata a heavy blow in the chest, knocking her down. When he proceeded to drag the half-naked sister from the house and march her in the direction of the superior's cell, the beating continued along the way. Fearing for her life, Asklipiodata shouted for help, but Mother Alexandra stifled her cries by holding the nun's mouth with her hand. The superior also hit her several times with the iron tip of her staff, which tore her flesh. Alexandra then ordered to take Asklipiodata to prison, but the sisters who heard her calls for help, rushed to her rescue.
Having lived to an old age, the nun wrote, she had never known such beatings and such shame, not even from her late husband (nemaloe uviech'e ibezchestie, kotorogo ia ichrez vsiu moiu zhizn' eshche nasebie ivzhizn' muzha moego nikogda nevidala). 47 The phrasing of this statement is significant, as in it Asklipiodata evidently acknowledged her late husband's inherent right to administer humiliating bodily punishment he may have considered appropriate as her master, but denies the same right to her monastic superior.
Asklipiodata left us no clear indication of what she thought about the vow of obedience
to her superiors, the central rule of monastic life, but it seems obvious that she saw her body as inviolable to any unwarranted outside interference. It also seems meaningful that, prior to subjecting her to a degrading treatment in public, Joseph Tertichnik assaulted Asklipiodata within the confines of her own cell, whereby not only the rules of propriety, but her legal rights as its owner became violated.
The certificate of physical examination (kvit), issued by Vasilii Blazhevskii, the Kiev beadle (voznyi), a middle-ranking officer responsible for maintaining law and order in the city, drawn on the following day, 15 November, recorded extensive bruising on Asklipiodata's chest and upper arms, as well as two wounds inflicted with a sharp instrument, presumably the iron tip of Alexandra's staff, the traditional and highly visible marker of her authority. 48 The incident and its aftermath also highlight a surprising lack of regard for monastic and indeed womanly modesty on the part of all involved in the 17 incident: not only was Asklipiodata reportedly dragged through the convent grounds dishevelled and half-naked by the servant Joseph, but this woman in her early sixties also willingly submitted herself to a close physical examination by the city official in order to obtain a formal record of her injuries. The latter yet again underscores the nun's strategic deployment of her body as property with defined rights and limitations attached to it.
When this was likley to serve her interests, Asklipiodata did not hesitate to reveal her upper body, baring the chest, shoulders and upper arms in front of a male stranger for the purposes of a legal investigation.
Careful analysis of the two reports makes it clear that neither can be taken at face value, as the issues either woman chose to reveal in her submission are as important as those they were anxious to evade. Mother Alexandra's emphasis on Asklipiodata's drunkenness and offensive behaviour was meant to divert attention from the cruel and illicit physical punishment the nun received at her hands. In turn, Asklipiodata's legitimate complaints about the beating were also an attempt at silencing allegations of impropriety against her, which are not even mentioned in the petition she filed with the consistory. 49 While the startling statement about the nun's alleged inability to stay away from 'meat and men' was almost certainly Mother Alexandra's own free interpretation of Among other things, the story might be a demonstration that for a nun being on good terms with her mother superior could make a difference between living in peace and knowing no peace. Unlike the universally respected Taisia Gorkovskaia, whose headship of the St Nicholas Holy Jordan Monastery (1762-75) gave rise to no recorded complaints from members of the community, already the first year of her successor Mother Alexandra's rule (1775-86) brought two separate conflicts. 50 Alexandra proved to be either a more demanding or less tolerant monastic superior than her predecessor. While the list of monastic inmates Taisia compiled in 1771 does not contain a single negative characteristic of any of the sisters, all of whom were described as being 'meek and persevering' or 'honest and steady', a similar list composed in 1777 under Alexandra paints the picture of a community that had some distinctly rotten apples. It is true that she provided the majority of the sisters, including Sophia, with whom she had had an altercation the previous year, with positive characteristics (kachestv khoroshikh). 51 But the monastic qualities of four nuns were described as 'undistinguished' (kachestv sredstvennykh or kachestv srednikh), whereas four others, including Asklipiodata, received bluntly unfavourable reports (kachestv nekhoroshikh). 52 Alexandra's forceful attitude is further illustrated by two formal complaints against her filed in September and
October 1784, in which a secular priest who served the monastic community claimed that she withheld the money that was due to him, and a sister complained of the beating she had received at the mother's hands. 53 As many as three complaints against Alexandra were submitted between 9 and 11 June 1786, the last year of her rule, one of them a collective denunciation by a group of sisters who accused her of purloining a large sum from the monastery treasury. 54 As a rule, allegations of financial impropriety against mothers superior concealed internal struggles for power within a monastic community,
with only a few of them proving to be genuine cases of the misappropriation of communal funds. These were often complicated because mothers, many of whom were women of private means, occasionally had to bail out convents in a state of financial distress, but expected various forms of gratitude in return. 55 Under such circumstances distinguishing between the monastery treasury and the mother's private purse was no easy task.
Although Mother Alexandra's dislike of Asklipiodata is manifest, as is the style of management markedly different from that of her predecessor, it is doubtful that Asklipiodata's spectacular fall from grace was precipitated by the change at the top. It seems that Alexandra's arrival merely put her troubles in sharp relief. The year when she took over as the convent's head witnessed another significant event in Asklipiodata's monastic career: her first formal application for a period of leave away from the monastery. She wished to travel to the city of Elisavetgrad to collect eighty-five roubles she had lent her nephew, the local merchant Dmitrii Tishkov, and to visit other relatives who lived there. 56 A substantial sum of money, enough to purchase at least two monastic cells, it shows that Asklipiodata was sufficiently well off to extend a long-term loan of this size.
The principle of enclosure for monastic women was outside Orthodox tradition, but the Petrine 1722 Addition to the Spiritual Regulation attempted to limit admission to convent grounds to priests and confessors, and to institute a blanket prohibition for ordinary nuns to leave their monasteries. 57 In the Ukrainian Hetmanate with its peculiar 20 legal regime, however, exact boundaries within which imperial legislation applied remained a grey area. No gender-based distinction between the monks' and the nuns' freedom of movement can be observed, and, in spite of local ecclesiastical authorities'
half-hearted attempts throughout the eighteenth century to regulate it, Ukrainian nuns were generally free to come and go during the day, although a prolonged stay away from the convent required a travel permit (pashport) issued by the metropolitan consistory.
The attempt to enclose monastic women seems to have proved unworkable even in Great Russia, especially for the poor provincial monasteries, whose inmates had to go out to sell their crafts or beg for food; local bishops protested that the measure was unenforceable. 58 With Mother Alexandra's assent, Asklipiodata was granted two months' leave and issued with the necessary travel documentation in August 1775. 59 Her destination, Elisavetgrad (now Kropyvnyts'kyi, Ukraine) had been founded in 1752 as the Fortress of St Elizabeth. It played a pivotal role in the internalisation of the borderland territory located at the intersection of the Russian-Polish border and the 'Wild Field', a wide strip of no-man's land at the southern frontier of the Russian Empire, which had been loosely controlled by the Cossacks of the Zaporozhian Host before its abolition in 1775.
Elisavetgrad achieved an official status as the provincial capital in 1775. 60 Due to its favourable yet liminal situation at the intersection of trade routes, the city could have evolved into a place of de facto Jewish settlement from the time of its foundation. 61 Asklipiodata's nephew, Dmitry Tishkov, who, judging by his first name of a distinctly Greek origin, was, like her, an earlier convert from Judaism, could have provided useful links between the local Christian merchant community and his enterprising former co-21 religionists, whose existence in the Empire continued to be precarious.
In the early summer of 1777, less than two years after she had been granted permision to travel to Elisavetgrad, Asklipiodata again petitioned the consistory to be allowed to visit the city of Kaluga, a historic Russian town where her nephew had moved, under the pretext that she had to collect the money he owed her on a promissory note, and stating that she had a 'special need' (osoblivuiu nuzhdu) to stay away for three months. Gorkovskaia's more benevolent (and perhaps also increasingly less effective) rule. 63 Rather than being the cause of her downfall, Alexandra's firmer grip on the reins of power may have provoked a growing resentment and loss of control over the sister's already existing attachment to alcohol.
With regard to her alleged attraction to drink, it should be noted that monastic status in the Orthodox Church was never supposed to be synonymous with a teetotal existence.
Like the rest of traditional European societies, in the East Slavic lands alcohol fulfilled a multiplicity of functions that included the dietary, the recreational, the therapeutic, and the economic, not to mention its role as a 'social lubricant'. 64 Apart from running distilleries on their estates, where alcohol was produced for sale and barter, all monasteries also purchased various types of intoxicating drink: imported wine for use in the church, mead for consumption on feast days, as well as vodka (usually called vino, 'wine', khlebnoe vino, 'grain wine', or gorelka, literally translated as 'combustible liquid', in early modern documents) and its humble relative, poorly distilled and evilsmelling hooch (sivukha). 65 They could be used for internal consumption, gift giving or commerce. 66 Mothers superior were allocated a generous annual measure of several bucketfuls of the 'wine' produced on their convents' estates. 67 The rest of the sisters received smaller quantities of alcohol several times a year and used it for consumption or barter. 68 Throughout the eighteenth century Kievan metropolitans undertook measures to combat senseless drinking on the part of monastic personnel. 69 Their approach to the problem, however, was moderate, as in Metropolitan Zaborovskii's warning to his fellow monastic not to frequent taverns, be seen drunk in public or miss church services: 'And if you should take a drink, do this for God's glory'. 70 In short, it can be safely assumed that alcohol and drinking per se were sufficiently part of the everyday reality not to elicit much comment. Contemporary archival records often mention drunkenness, but rarely as a stand-alone offence. For example, the priest Pavel Lobko claimed that he had locked up
Sister Efrosiniia, a nun at the Florus and Laurus Monastery, whom he had discovered taking a short-cut through the cemetery of his church, because he had taken her for a drunken vagrant. 71 The nun Makariia, accused of swearing at other sisters in a drunken state, denied the accusation as an attempt at character assassination, and claimed, in turn, that one of her detractors was a drunk. 72 Asklipiodata herself alleged that Mother Alexandra's attendant Joseph was 'insensibly drunk' when he beat her up.
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As a cultural reference meant to bolster the impression that the individuals against whom such accusations were made behaved in a generally disreputable manner, they should be approached with caution. To understand the context of reprehensible drinking behaviour is, therefore, more important than to establish that drink was actually taken. 74 The offence caused by Asklipiodata's ostensible attachment to alcohol consisted in its public and demonstrative nature. This makes her stand out from other monastic individuals, references to whose drunken behaviour are found on the consistory files, none of whom was reported to consume alcohol in the company of other people or make a public display of themselves in a drunken state. Asklipiodata was said to have often wandered off from the convent without leave, come back late inebriated, and to have brought in unauthorised visitors, with whom she continued drinking in her cell.
Interestingly, she also never explicitly denied these accusations. In short, if Asklipiodata was a drinker, she was a social drinker, somebody who sought solace in the company of strangers, rather than drowning her sorrows on her own or passing a glass or two on the quiet with some of her sisters in the convent. As well as a way to socialise, her drinking could be a form of escape from the frustrating emptiness of life in a convent.
To return to the fleshy allusions in the defiant statement Mother Alexandra quoted her as making about the impossibility of life 'without meat and men', while judging the strength of Asklipiodata's sexual appetite is impossible, it is not unreasonable to assume that at the age of sixty-one in 1776, her need of human contact was greater than erotic urges.
Following the passing away of her husband, Asklipiodata had been left with an emotional void, occasioned both by the loss of a life-time companion and by the absence of whatever communal and spiritual support they could have been enjoying as a couple.
Under such circumstances religion could be expected to provide the necessary succour, and on entering convent Asklipiodata could be hoping to start sharing in the cycle of communal life. It would seem, however, that the status of an Orthodox nun she had ardently desired to achieve just a decade earlier and had obtained sooner than could be anticipated, failed to deliver on its promise, because she had set her expectations too high. Monasticism was traditionally hailed as the pinnacle of Orthodox religious life, but, echoing Hertz in her study of female Jewish conversions in Berlin at the dawn of modernity, one might wonder 'whether anyone who has shut the door on so much of her past and her heritage can ever really be happy in a radically new identity. To change one's social position and belief structure simultaneously and fundamentally seems to have made life emotionally confusing and painful for the women involved'. 75 The ups and downs of Asklipiodata's monastic career highlight her search for an engagement with 25 religion that had to be grounded in emotion to carry a meaning.
A foreigner and outsider who, on taking the veil, found herself nominally living in a community, but was in fact trapped in one of a hundred-plus monastic cells, whose 
